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In Aboriginal and Maori​[2]​ Teachings it is customary to introduce oneself, who they are and where they come from. 
 
Kia ora, Aanii, Greetings.  My name is Taima Moeke-Pickering and I am a Maori from Aotearoa, New Zealand.  I am from the Ngati Pukeko and Tuhoe tribes.  I have been teaching on the Native Human Services social work program since 2006.  My Ph.D. thesis focused on Indigenous-based helping professional programs identifying strengths/barriers to Indigenous communities, graduates and the social work and counselling profession.  One of the case studies that I researched was on the Native Human Services HBSW program. 







The Americas are an ensouled and enchanted geography, and the relationship of Indian people to this geography embodies a “theology of place,” reflecting the very essence of what may be called spiritual ecology. American Indians’ traditional relationship to and participation with the landscape includes not only the land itself but the way in which they have perceived themselves and all else (Cajete, 1999, p. 3).

Cajete (1999) eloquently references the importance of land, people and traditions as a way to understand the relational worldview of First Peoples.  Borrowing from his frame of reference, it is important to provide the place and history of how the Native Human Services social work program came to be established, the unique position that the program occupies in the larger institution of Laurentian University and the position of Aboriginal worldviews in relation to social work education.  The second part of this paper provides insight into examples of Aboriginal worldviews such as the Medicine Wheel Teachings and how these concepts are integrated into theory and practice within the program.  The third part provides insight about traditional Teachings and student preparation for field practice. 


Setting the Context: Overview of the development of the School of Native Human Services Social Work Program

Led by a small group who were concerned by negative disparities in social work practices as applied to Aboriginal clientele and aware that there was a lack of Aboriginal Social Workers, this group of three began to foster the idea of developing an Aboriginal social work program (Alcoze & Mawhiney, 1988).  As a starting point, they canvassed support from Aboriginal faculty, Aboriginal communities and other empathetic social work and academic colleagues for ideas.  In 1985, there was extensive consultation with Aboriginal communities mainly from the 27 Robinson-Huron communities in Ontario.  The consultations confirmed unequivocally that change in Social Work training was needed.   By 1986, a team of people were hired to gather further information about the design of a new Aboriginal social work program.  These consultations confirmed that the program should have a strong Aboriginal content and that the program carried the same academic standing as the existing social work degree at Laurentian University (Alcoze & Mawhiney, 1988; Faries, 1994).  A small team designed the courses to reflect an Aboriginal culture specific social work program. 

In 1987, the team advanced the proposed new program through the Laurentian University academic system.  They took the initiative to schedule informal meetings with key university stakeholders who would be involved at various stages of the approval process and in particular they wanted to be prepared to solve any potential barriers that might arise. The informal meetings contributed greatly to the relative ease with which the new program proposal moved through the formalities of the academic approval process.  The name bestowed on the new program was Native Human Services.  This new Native social work program was given unanimous approval by all the relevant committees.  In December 10, 1987, the Laurentian University Senate endorsed and approved the Native Human Services specialisation in the Honours Bachelor of Social Work (HBSW) program (Alcoze & Mawhiney, 1988).  

The program started in 1988 and was based in the School of Social Work which had three streams: Anglophone, Francophone and Native at that time.  The Native Human Services program provided two delivery modes of teaching 1) full-time on-campus program and 2) the part-time distance education program.  The first cohort of students started in 1988.  In 1992, four years after the program was launched, the faculty adopted the Seven Grandfather Teachings as a Native Code of Ethics to be used alongside the Canadian Association of Social Workers Code of Ethics (Odjig-White, 1992).

In the early consultations with Aboriginal communities, their vision was for the Native Human Services program to be a stand-alone school.  During 2007, there was an opportunity to fulfill their vision.  Many discussions were held with faculty and staff during 2007 for Native Human Services to become a stand-alone school (Native Human Services Accreditation Committee, 2008).  In June 2008, the Laurentian University Senate approved the Native Human Services Unit to become a School of Native Human Services separate from the School of Social Work and the other two streams (Anglophone and Francophone).  In April 2008, the School of Native Human Services with the support of Laurentian University, applied for stand-alone accreditation with the Canadian Association of Social Work Educators (CASWE).  Formal accreditation was granted in January 2009.  This also meant establishing a Director position (Native Human Services Accreditation Committee, 2008).  
In summary, the School of Native Human Services is one of two stand-alone Aboriginal-based social work programs that have been accredited by CASWE in Canada.  Aboriginal and social work worldviews and theories are integrated into the curriculum.  This program draws its Teachings and practice from Aboriginal traditions and culture.  The Seven Grandfather Teachings and the Medicine Wheel Teachings are an integral cultural and theoretical underpinning for social work knowledge and skills as well as ethical practice in field placements (Odjig-White, 1992).  The program promotes Aboriginal culture and worldviews as an important body of knowledge and centers health and wellbeing of Aboriginal communities as being important sources to guide Aboriginal social work practice (Moeke-Pickering, 2010).  Today, the School of Native Human Services continues to deliver the Honours Native social work bachelor degree.  The program is now in its 25th year.

Integrating Aboriginal worldviews into the curriculum

Many Aboriginal social workers have been actively asserting the importance and rightful place of Aboriginal worldviews in social work education and practice (Baskin, 2006; Hart 2010; Hart, 2003; Nabigon & Mawhinney, 1996; Sinclair, 2003).  Hart (2010) describes a worldview as “mental lenses that are entrenched ways of perceiving the world” (p. 2).  Further, that an Aboriginal worldview encompasses many aspects, including a close relationship with the land, one’s culture and community, relationships and connections to living and non-living beings and entities (Hart, 2010).  Sinclair (2003) and Baskin (2006) add that an Aboriginal worldview must also incorporate an understanding of colonization and its effects on Aboriginal peoples and their traditions.  This implies that an Aboriginal worldview consists of both traditional Aboriginal knowledges and practices as well as integrates a critical analysis of the impact of colonisation.  Therefore, Aboriginal social work has evolved and interwoven Aboriginal worldviews as an integral approach to social work practice and theories (Baskin, 2006; Hart, 2010; Nabigon & Mawhinney, 1996; Moeke-Pickering, 2010, Sinclair, 2003).  

In the School of Native Human Services program, an Aboriginal worldview provides the main frame of reference for teachings, theories, understanding and practice.  The curriculum centres on Aboriginal-based and social work knowledge and skills, the main worldview and pedagogy in the classroom is centered on Aboriginal peoples, their way of life, their traditions, knowledge and approaches (Moeke-Pickering, 2010).  The faculty are “encouraged to intertwine the traditional and social systems within the Native community with formal social work training” (Alcoze & Mawhiney, 1998).  The program mission gives emphasis to the guidance of Aboriginal Teachings, in particular the Seven Grandfather and the Medicine Wheel Teachings.  These particular Teachings are inherent traditions practiced by those Nations within the Ontario tribal territories and are also pertinent because that is where the School and program is situated.  The next section provides a brief account of how the Medicine Wheel Teachings and Smudging can be taught in the classroom.

Incorporating the Medicine Wheel Teachings: From theory to practice

The School of Native Human Services uses the Medicine Wheel Teachings in many ways. Our theory of social work practice is embedded within, and when we study the “Teachings” we are able to see how all things are interconnected and interrelated.  These Teachings provide a framework for helping others.  The Medicine Wheel is used in our classrooms and in field education and when students have completed their degree – they take it to their work environment, whether that be on a reserve or in an urban setting (Native Human Services Accreditation Committee, 2008; Odjig-White, 1992).  One of the highlights worth mentioning regarding the Teachings is the inclusivity that runs throughout.  It is not only for Aboriginal/Indigenous peoples, it is for all peoples.
Some of the Teachings contained within the Medicine Wheel framework are:
	The four cardinal directions; East, South, West and North. The directions seem to be   self-explanatory but, for example, knowing the directions will tell you which way to go if you are lost by looking at the sunrise or sunset. 
 
	The four human aspects; Spiritual, Emotional, Physical and Mental/Intellectual. Although these aspects are given different names they are all contained within the human vessel and one cannot take out one element completely or in the case of western medicine treat one element without affecting the whole. Our healers know this and treat the individual holistically to bring them back to wellness.


	The four key periods of the life cycle; Birth/Infancy, Childhood/Youth, Adulthood, and Senior/Elderhood. Each cycle builds upon the next and all are connected. One could look at Erikson’s emotional life cycle by means of the Medicine Wheel to see the connections and relationships that we have with each stage of our lives.

	The four races of man; Red, Yellow, Black, and White. It always seems to surprise non-Indigenous peoples when they see that no one is excluded from the wheel of life.
	The four primary elements; mineral/earth, fire, water, and wind/air. These are all part of the physical world and each one in its own way is distinctive and powerful and we need these gifts to sustain all life.

	The four seasons; Spring, Summer, Fall and Winter. We are fortunate to have such distinct and noticeably different times of the year. Our ceremonies follow the changing seasons as they have from time immemorial. Calendars were never needed to let us know when to celebrate the gathering of the harvest, or the preparations for a long winter, or to celebrate with Shkagamik-Kwe (Mother Earth), when  her glorious shades of greens, reds, yellows, pinks, oranges, whites, and all colours of the rainbow come back to clothe her every spring.

	The four sacred medicines; tobacco, cedar, sage and sweetgrass. The Teachings tell us that G’Chi-Manido (Great Spirit/Creator) gave Aboriginal peoples tobacco as the first sacred medicine. Tobacco was given to us so we could use it to gather the other sacred medicines. We simply put a little tobacco in our left hand (closest to our heart) and tell G’Chi-Manido and the medicine what we are going to use it for before we pick it and end its life (eg. We could be using it for a sweat or for a cedar bath, etc.). The same goes for sage and sweetgrass, we may be picking it to use it for the cleansing ceremony known as smudging. We offer prayers of gratitude.

	The four directions of Indigenous intelligence; way of seeing, way of relating, way of thinking, way of being. Way of seeing – is spirit-centred; Way of relating – is an all-encompassing way of relating to the universe; Way of thinking – uses the totality of the mind and the heart; Way of being – is the total response of the total person to the total environment.

	The four human characteristics plus the centre; feelings, relationships, respect, caring and healing. These are interconnected with the five rascals as listed below.

	The “five rascals” of human characteristics plus the centre; inferiority, envy, resentment, not caring and jealousy.
 
	The plants, animals and the cosmos are also included in the medicine wheel. 
(Bopp, Bopp, Lane & Brown, 1985, p. 9 & 11; Cahill & Halpern, 1990, p. 41; Dumont, 2006, pp. 24 & 25; Hart, 2002, p . 40; Mussell, Nicholls & Adler, 1991, p. 53; Nabigon, 2006, pp. 39 & 115-118; Nabigon & Mawhiney, 1996, p. 29; Pheasant-Williams, 2003, p. 82).





East  –    Feelings,  Beginning 
South -    Relationships, Time 
West -     Respect, Reflection 
North -     Movement, Action 
Centre –  Balance, Healing 
                                                                    Adapted from: Nabigon, 1993, pp. 141-143


Putting the Medicine Wheel Teachings into Practice - Using the Four Cardinal Directions: From theory to practice
Below is a small example of how to use the Teachings (drawing on the Medicine Wheel illustration above) by incorporating the Four Cardinal Directions (East, South, West and North) into one’s practice. 

	Beginning in the East – when a client comes into the office, this heralds the introduction of worker and service user. The worker is able to see how the service user feels about him/her self, just by looking. They may be slouched over, clothes wrinkled, hair disheveled and eyes not quite meeting yours and mumbling a greeting. The worker may quickly think this person looks and acts as if they might have low self-esteem. 
	Moving sunwise to the South – this is where relationships are worked on. You find out why they have come to see you. It will take time to create a good helping relationship. You create an atmosphere conducive to relationship-building with comfortable chairs, credentials framed on the walls, perhaps a hint of the scent of soothing medicines (sweetgrass/cedar/sage), and your well-modulated voice speaking to the service user.
	Moving sunwise to the West – this is where the service user is telling their story about why they have come to see you. The nature of story-telling is such that they must reflect on what happened to them at different stages of their story. When they reflect, it tends to give them insight into why certain things happened to them. While they are talking, you are listening to them with every aspect of your being (spiritually, emotionally, physically, & mentally). In other words you are respecting them. “The literal meaning of respect is to look twice” (Nabigon & Mawhiney, 1996, p. 24).
	Moving sunwise to the North – the service user realizes that you are listening with all your being and that you care what they are telling you. This realization helps move them to action. You may give them some tasks to do during the time until the next appointment. You may give them some affirmations to repeat to themselves every morning upon arising and upon going to bed. You are gently giving them a boost to their self-esteem before moving on to other issues. They sense that this will help them to move toward helping themselves. 
	Moving to the Centre – the main purpose of the Centre is to seek or to be in “balance”.  Throughout the relationship the person may at any given time find understanding, or peace, or enlightenment or an “aha” moment during the relationship building.  Or, naturally at the end of your time together there is a moment where they reflect on what they shared and for that time be in an awareness of “balance”.  When they go out into the world, life happens, however, you can share that the Medicine Wheel Teachings can be a tool for them to revisit to seek an understanding of any situation and across relationships (e.g. partner; children; work; challenges etc).

Incorporating Smudging and the Four Sacred Medicines: Tobacco, Cedar, Sage, and Sweetgrass: From theory to practice

Smudging as a practice is also incorporated into the classroom teachings.  Spirituality is interconnected with everything we do, see, feel and know.  Below is an overview of the four sacred medicines tobacco, cedar, sage and sweetgrass and how smudging, cleansing and healing is integrated as a practice.
Tobacco / Asemaa – sits in the East on the Medicine Wheel.  Tobacco is our most sacred medicine and was given to us by G’Chi-Manido (Great Spirit).  It was our first medicine and is used when we gather our other sacred medicines, it enacts the Anishinaabe protocol of reciprocity (Toulouse, 2006).  When you place asemaa in a sacred fire the smoke carries your thoughts and prayers straight to G’Chi-Manido.  It is a very powerful medicine and you always use it when asking for anything or asking an Elder to do something for you such as find your Spirit name.
Cedar / Gii-shekaan-dug – sits in the South on the Medicine Wheel.  When cedar is burned in a sacred fire it crackles and gives off a sweet and medicinal smell.  You can use this to purify your body from disease and to protect you from negativity.  Gii-shekaan-dug can be made into a healthful tea.  It can also be used for Cedar Baths for healing in the spiritiual, emotional, physical, and mental aspects of your being.
Sage / Mushko-day-wushk – sits in the West on the Medicine Wheel.  When sprinkled on a sacred fire, it has a powerful smell.  You can use it to purify your body through smudging.  You can pass the smoke over your head to clear away any negative thoughts that are present, you can pass the smoke over your eyes to help you see clearly, you can pass the smoke over your ears and mouth to ensure that you only hear positive words and to ensure that you only utter positive words.  Lastly you pass the smoke over your body and your heart to ensure that you listen, feel, and speak from the heart.  Another use of Mushko-day-wushk is to smudge your surroundings to keep your environment free of any lingering negativity.
Sweetgrass / Wiin-gushk – sits in the North on the Medicine Wheel and is also known as the “hair of Mother Earth.”  When braided, Wiin-gushk, represents body, mind, and spirit. It also represents the strength of the Anishinaabek.  You may use it to keep you safe on your travels by keeping a braid in your car, you can also smudge your car before embarking on a long trip.  Another use of Wiin-gushk is to smudge your environment to cleanse it of any negativity which may be present.
Cheryle: I personally use the smudge in my classes before each class.  Although we are not allowed to burn sacred medicines in the classroom (due to fire regulations) I have ‘adapted’ and use an oil of the sacred medicines and pour a small amount into an abalone shell.  The scent of the medicines is there and I ask the students to use their imaginations and imagine the smoke coming from the shell and passing the ‘smoke’ over their heads and bodies to cleanse the stresses of everyday life away from themselves.  I believe it works and we are able to start each class with a positive outlook.







An overview of Native Human Services Field Program


The Native Human Services Field program is a proactive integration of learning that respects Aboriginal culture and seeks to expand the knowledge of cultural competence within the framework of social work field education. 


“The values, traditions, belief systems, language, and customs of First Nations People are reaffirmed through a process of building community partnerships, agency affiliations, and organizational relationships” (Odjig-White, 1992, p. ix). 


An Aboriginal worldview provides the overarching framework for theory to practice.  The Medicine Wheel and Seven Grandfather Teachings provide a theory to practice model for working with colleagues, communities, families and individuals (Nabigon, 2006; Moeke-Pickering, 2010; Odjig-White, 1992).

As the program is situated under CASWE, the field education regulations apply.  Therefore, the student is expected to complete a minimum of 700 Field Education hours:

NSWK 3605 E - a minimum of 300 hours consisting of 3 days per week of field instruction
NSWK 4605 E - a minimum of 400 hours consisting of 4 days per week of field instruction

The Native Human Services Field Manual

All students are provided with the Native Human Services field manual and all are expected to attend up to four preparatory sessions before they embark on their field placement.  The Access Supervisor is responsible for preparing the students as well as engaging with faculty consultants and agencies.  Students are provided with an explanation on the roles and responsibilities of student/supervisor/faculty consultant, field objectives, field assessments and social work ethics.  In particular, they are also taught about the Seven Grandfather Teachings as a code of ethics for field education. 

“The Seven Teachings that were given to the Nishnaabe Nation will be the framework for the competency criteria which in actuality function as the Native Code of Ethics. “These values, defined by the primary motivators of the Native personality (the capacity for VISION and the quality of RESPECT), can be presented as the original traditional Native values” (Odjig-White, 1992, p. 13).   

The Seven Grandfather Teachings are:

Nbwaakaawin ~ To cherish knowledge is to know WISDOM. 
Zaagidwin ~ To know LOVE is to know peace. 
Mnaadendmowin ~ To honour all the creation is to have RESPECT. 
Aakdehewin ~ BRAVERY is to face the foe with integrity. 
Gwekwaadziwin ~ HONESTY in facing a situation is to be brave. 
Dbaadendiziwin ~ HUMILITY is to know yourself as a sacred part of the creation. 
Debwewin ~ TRUTH is to know all of these things. 
  
(Benton-Banai, 1988, p. 64). 

The Seven Grandfather Teachings are used alongside the Social Work Code of Ethics. We keep them side-by-side to remind us that we must abide by what is contained within, as ethical and responsible social workers. They contain values that we strive to live by, not only in our practices but also in our professional and personal lives.

Within the field manual, is also the Medicine Wheel Teachings which are also a vital part of the field placement. The framework is a visual tool and is very effective when explaining to students their role in the field education process from an Aboriginal perspective. When working with the Medicine Wheel, students are informed, “It is believed that the Creator began life in the East” (Nabigon, 1992, p. 141). For example, the sun rises in the East and this heralds the birth of a new day. Therefore, the “entry point for the process of field education” (Corbiere-Johnston, 2009, p. 1) is in the East.  

The various roles within the field education process can also be visualized using the Medicine Wheel Teachings. The roles, beginning in the East is the Access Supervisor, who maintains liaison and administrative support; in the South, is the Field Supervisor (Agency), who provides orientation, supervision and evaluation; in the West, is the Faculty Consultant, who provides consultation and ensures student meets learning needs; and in the North, is the Student, “who develops a Learning Contract and takes responsibility for achieving the goals and objectives” (Corbiere-Johnston, 2009, p. 7). With this visual tool the student always knows whom to approach, if they came across any issue that needs clarification.  The Access Supervisor upon providing agencies with a copy of the field manual takes the time to explain both the requirements of a social work field placement as well as clarifies an Aboriginal social work worldview.  This is particularly helpful for mainstream agencies or for those supervisors wanting to understand how to support a student who is integrating Aboriginal worldviews in their field placements.  Many mainstream agencies or those new to Aboriginal social work ways found this initial introduction helpful.   






Field Medicine Wheel and Relationships (School of Native Human Services Accreditation Committee, 2008).


Inclusivity of Aboriginal Worldviews for working across cultures






Just as our ancestors knew the interrelationships of things and lived their lives as brothers and sisters with all the animates and inanimates of the earth, the Ojibwe of today are slowly returning to these traditional values.  These ways are ingrained in our ancestral memory (Peacock & Wisuri, 2002, p. 42). 

The Native Human Services program values the place of an Aboriginal social work worldview.  As the program is now 25 years old, we are encouraged that many students have fulfilled their field activities across many organizations and agencies throughout Sudbury and many areas in Ontario and Canada.  Many agencies that have a “mainstream” focus have benefitted from having our students practice an Aboriginal social work worldview and some have recognized the value of Aboriginal social work and thus have incorporated the Seven Grandfather Teachings and/or the Medicine Wheel Teachings into their practices or policies (Moeke-Pickering, 2010).

Through the skills of the faculty and Elders they promote an inclusive Aboriginal worldview in the classroom that incorporates cultural ceremonies, encourages personal introspection and builds cultural and professional social work skills.  Spirituality and cultural values are an important source for healing and wellbeing.  This knowledge and skill is vital for working with Aboriginal communities and their families.  Additionally, students feel supported and endorsed to apply Aboriginal Teachings as a theory to practice in their field placement and social work practice.  Blending Aboriginal and social work skills and knowledge in their practice makes them unique in the social work field.  Integrating an Aboriginal worldview into the curriculum increases the bi-cultural competence of the student (i.e. Aboriginal culture and social work) while at the same time, maintaining the broader vision for Aboriginal self-determination which is to provide better health, education and economic opportunities for Aboriginal peoples (Moeke-Pickering, 2010).  We stand proud in knowing that Aboriginal-based programs and many like it exist in academia.  It illustrates just how resilient Aboriginal peoples are in education and the helping professions.
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^1	  For the purposes of this paper the words Native and Aboriginal will be used interchangeably throughout this document.  Aboriginal peoples are Indigenous to Turtle Island/Canada.
^2	  Maori are the Indigenous peoples of Aotearoa, New Zealand.
